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CHAPTER 5 
Job as Prototype of Dying and 
Rising Israel 
KATHRYN SCHIFFERDECKER 
The election oflsrael is a theme that pervades the Hebrew Bible, 
occasioning consternation on the part of many a modern reader. In the 
Pentateuch course that I teach nearly every semester (a required course 
for all first-year students at my seminary), we encounter the scandal of 
election first in the story of Cain and Abel. Why, my students wonder, 
would God choose Abel's sacrifice over Cain's? Why would God-the 
God who created everyone in the divine image-play favorites? 
The perceived problem is only amplified when we get to the elec-
tion of Abram just a few chapters later in Gen 12. In this story the 
"problem" of election is mitigated somewhat by the closing statement 
of God's call to the patriarch: "Through you all the families of the 
earth will be blessed" (Gen 12:36).1 Abraham, in a phrase popular in 
American Christian circles, is "blessed to be a blessing." He is indeed 
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chosen by God, but his election is primarily for the purpose of being a 
conduit of blessing for the entire world. Such an understanding of 
Abraham's election serves to moderate the scandal of election for my 
students, and there is indeed biblical warrant for such an understand-
ing.2 Abraham and Israel have a special responsibility to be bearers of 
God's blessings to the world. As other scholars have argued, however, 
Abraham's (and Israel's) election cannot be reduced simply to its instru-
mental function. Jon Levenson puts it this way: 
There is, then, a duality in the Bible's concept of election. On the one 
hand, election is at times articulated in terms oflarger purposes that it 
is to serve, and, of necessity, those purposes extend beyond the confines 
of the chosen people. On the other hand, God bears with Israel even 
when it fails in its mission ... The specialness of Israel is neither 
altogether self-sufficient nor altogether instrumental.3 
In other words, to say that Abraham ( or Israel) is "blessed to be a bless-
ing" is most certainly true, but it is not the whole story. There is some-
thing irreducibly distinctive about the election oflsrael, something that 
has more to do with God's love for Israel than with Israel's role vis-a-vis 
other nations.4 
Of course, as one travels through Genesis the "problem" of election 
becomes more acute. Why Isaac and not Ishmael? Why Jacob and not 
Esau? Why is Joseph singled out for special favor by his father and by 
God? What do we (self-proclaimed enlightened and egalitarian) read-
ers do with these texts? 
Even as my students struggle with these questions, they also begin 
to notice something else about these stories; that is, they notice that it 
is not an easy thing to be one of the elect. In fact, it may not even be, on 
the face of it, a desirable thing to be one of the elect. 
The examples abound, beginning in Genesis: Abel is killed by his 
own brother; Abraham and Sarah all but give up hope of having a child; 
Isaac is nearly sacrificed by his God-fearing father; Jacob is in exile for 
twenty years from his homeland and suffers the loss of his beloved son; 
Joseph himself is sold into slavery by his jealous brothers and is in exile 
for all his adult life. And none of the patriarchs ever really possess the 
land promised to Abraham in Gen 12. These stories of the patriarchs 
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and matriarchs of Israel adumbrate what the people of Israel them-
selves will go through: slavery, hostility from the nonelect, exile, and 
. diaspora. It is not an easy thing to be chosen. 
These stories in Genesis participate in what Levenson describes as 
"the ancient, protean, and strangely resilient story of the death and res-
urrection of the beloved son."5 Each of the beloved sons in Genesis-
Abel, Isaac,Jacob,Joseph-goes through a near death and resurrection.6 
Being the beloved, chosen son is not an easy thing: "The beloved son is 
marked for both exaltation and humiliation. In his life the two are sel-
dom far apart."7 In this movement of death and resurrection, the be-
loved sons of Israel's foundational narratives prefigure what the nation 
itself will be, "the ever-dying, ever-reviving people oflsrael."8 Indeed, it 
is Israel's election as the "firstborn" of God (Exod 4:22; cf.Jer 31:9) that 
marks it for both humiliation and exaltation: "The story of the humili-
ation and exaltation of the beloved son reverberates throughout the 
Bible because it is the story of the people about whom and to whom it 
is told. It is the story oflsrael the beloved son, the firstborn of God."9 
As Levenson has so clearly demonstrated, this story of the death 
and resurrection of the beloved son, of Israel itself, permeates the He-
brew Bible and is closely connected with the theology of election. One 
sees the story played out communally particularly in those two mo-
mentous events in Israel's salvation history: the exodus and the Babylo-
nian exile, the latter spoken of in language reminiscent of the former, 10 
and both spoken of in terms of election theology. 11 In both instances, 
Israel/Judah comes back to life from an experience of near annihilation 
through the miraculous intervention of God. The exodus and the exile 
describe the humiliation and the exaltation of God's beloved, a move-
ment that accompanies the election oflsrael throughout the Bible. We 
see this movement from death to life also, however, in biblical texts 
which do not speak explicitly of the election of Israel or of anything 
specifically Israelite. In this latter category, the preeminent example is 
the book of Job. 
JOB THE RIGHTEOUS GENTILE 
It may seem odd to speak about Job in a collection of essays about the 
election oflsrael.Job is, after all, part of the corpus of biblical Wisdom 
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literature, which is decidedly nonnationalistic.The book never speaks of 
Israel's election or, indeed, of Israel. Moberly's comment about Job may 
be taken as characteristic of most scholars' thinking on the matter: ''job 
stands outside the specific context of God's election of Israel, and so seems to 
represent something about humanity as such which may be valid in-
dependently of God's special revelation to Israel (although it is Israel 
which recognizes and characterizes it)."12 
There is warrant for characterizing Job as standing "outside the 
specific context of God's election oflsrael." Job is not designated an Is-
raelite. In fact, he is introduced as "greater than all the sons of the East" 
or perhaps "the greatest of all the sons of the East" (Job 1:3).13 His 
homeland, Uz, is connected in other biblical passages with the land and 
people of Edom.14 In fact, the LXX book of Job ends with a genealogy 
that identifies Job with the Jobab of Gen 36:33-34, an Edomite king 
and descendant of Esau. 15 
The book of Job shows no concern with the particular events, 
people, and places associated with Israel. There is no mention of Abra-
ham (or any of the patriarchs or matriarchs) in Job. There is no mention 
in the book of the exodus, Sinai, the temple, or the land oflsrael itsel£ 
The names for God which populate the poetic core of the book-El, 
Eloah, Elohim, and Shaddai-are not the covenant name of God, 
YHWH, peculiar to the revelation to Israel. 
For all these reasons, the person of Job is often understood by both 
ancient and modern commentators as an exemplar of the "righteous 
Gentile." Patristic biblical exegetes understood him as such, and claimed 
him as a sort of proto-Christian: one who, though outside the covenant 
with Israel, had faith in God and was counted righteous. 16 Gregory the 
Great, in his Mora!ia on job, writes: "It is not without cause that the life 
of a just pagan is set before us as a model side by side with the life of the 
Israelites. Our Savior, coming for the redemption of Jews and Gentiles, 
willed also to be foretold by the voices ofJews and Gentiles."17 
Many rabbinic commentators also identified Job as a Gentile, 
though whether he was righteous or not was a matter of debate. One 
tradition makes Job a Canaanite and places him in the land of Canaan 
at the time of the spies sent by Moses (Num 13).18 Other rabbis count 
Job, along with Jethro and Balaam, as one of Pharaoh's counselors. 19 
Still others list him as one of seven Gentile prophets who prophesied to 
the nations before the Torah was given to Israel.20 
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In contrast to the patristic writers and the rabbis cited above, there 
is in rabbinic commentary on Job a strong minority opinion that identi-
fies him as an Israelite. Rabbi Johanan and Rabbi Eleazar both argue 
that Job was one of the people who returned from the Babylonian 
exile.21 Against the idea that Job was a Gentile prophet, it is argued that 
he was instead an Israelite who prophesied to the Gentiles.22 Rabbi Jo-
hanan, after reading the book of Job, comments: "Blessed is he who was 
brought up in the Torah and who has given delight to his Maker."23 
The disagreements between rabbinic writers about Job's identity 
are possible because of the ambiguities in the book of Job itself.Job is 
not identified as an Israelite. Nor is he identified as a non-Israelite. 
Though the lack of references in the book to anything specifically Isra-
elite would seem to suggest that Job is a Gentile, there are facets of his 
story that point to his identification as one of the elect. The first of 
these is the strong resemblance of Job to the patriarchs of Genesis. 
JOB THE PATRIARCH 
It has long been noticed that the Job of the prologue and the epilogue 
bears a striking resemblance to the patriarchs of Genesis. Several rab-
binic traditions compare Job with Abraham, some favorably, some un-
favorably. One tradition compares God's love for Job with God's love 
for Abraham.24 Another maintains that if Job had not complained, his 
name would have been included in the daily prayers along with the 
names of the patriarchs: "If he [Job] had not cried out, as we now say 
in the Te.fillah, 'God of Abraham, God oflsaac, and God ofJacob,'we 
would also say, 'and God of Job."'25 
Some rabbinic traditions place Job in the time of Abraham.26 Others 
contend that Job married Dinah, Jacob's daughter.27 As noted above, 
the LXX book of Job ends with a genealogy that identifies Job as a 
grandson of Esau, a direct descendant of Abraham. The pseudepi-
graphical Testament of Job and most of the patristic writers also hold to 
this tradition.28 
These interpreters of the book noticed what most modern com-
mentators also note-the many connections between the story of Job 
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and the stories of the Israelite patriarchs.29 Job's wealth of flocks and 
herds is reminiscent of that of the patriarchs (Gen 26:13-14/Job 1:3; 
Gen 30:29-30/Job 1:10). So is his wealth of children reminiscent of 
Jacob's (Job 1:2). The currency in Job is the qi!fijd (Job 42:11), which is 
mentioned nowhere else in the Hebrew Bible except in stories about 
Jacob (Gen 33:19; Josh 24:32). The death of Job is described in the 
same terms as the deaths of Abraham and Isaac. All three patriarchs die 
zdqi!n z"tfi!ba'ydmim, "old and full of days" (Gen 25:8, 35:29;Job 42:17).30 
Both Abraham and Job are described as God-fearers (Gen 22:12; 
Job 1:1).31 Both Jacob and Job are designated tdm, "blameless, whole-
hearted" (Gen 25:27;Job 1:1, 8; 2:3).32 Job, like the patriarchs, acts as a 
priest (Gen 12:7, 13:18, 22:13, 26:25, 31:54, 35:14; Job 1:5, 42:8-9), 
even praying, like Abraham, for his enemies (Gen 20:7, 17;Job 42:8-9). 
Finally, two of the most common names for God used in the book of 
Job-El and Shaddai-are associated with the patriarchal narratives: "I 
appeared to Abraham, to Isaac, and to Jacob as El Shaddai, but by my 
name YHWH I did not make myself known to them" (Exod 6:3).33 
The author of the book of Job places his protagonist in the time 
and circumstances of the Israelite patriarchs, using allusive language 
and images to connect his story to those of Genesis. So evocative was 
this characterization that at least one Second Temple Jewish interpreter 
read the Genesis narratives in light of the later narrative of Job.34 The 
author of jubilees retells the story of the Akedah in Gen 22 by referring 
to the prologue of the book of Job. 35 Why would God demand from 
Abraham the terrible sacrifice of his son? Because Prince Mastema-
the Satan figure injubilees-places doubts in God's mind, claiming that 
Abraham loves Isaac more than he loves God. Abraham, like Job, passes 
the test and Mastema is put to shame. In both cases, God tests his 
faithful servants because of the assertions of the Accuser against them, 
and God rewards them when they prove the Accuser wrong. 
The connection that]ubilees draws between Abraham and Job un-
derscores not only the patriarchal characterization of the latter, but also 
a deeper correlation between the stories of the two men. Namely, both 
Abraham and Job are chosen by God, and both experience great suffer-
ing precisely because of that election. 
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JOB THE ELECT 
To call Job one of the elect is not to circumvent the debate about 
whether he is to be identified as an Israelite or not. It is to assert, how-
ever, that he is described in terms reminiscent oflsrael's own election. 
At the very beginning of the book of]ob, we are introduced to Job 
as a man "whole-hearted and upright, one who feared God and turned 
from evil" (Job 1:1). He is an exemplary figure even by God's own reck-
oning, as we learn a few verses later: "YHWH said to the Satan, 'Have 
you noticed my servant Job? There is no one like him on earth, a man 
whole-hearted and upright, one who fears God and turns from evil'" 
(Job 1:8, 2:3). 
This commendation of Job by God is remarkable for several rea-
sons. First, it must be noted that the deity who speaks here is identified 
as YHWH, the God of Israel. We have had occasion to note above that 
Job and his companions in the dialogue do not use this covenant name 
of God.36 Yet here, at the very beginning of the book, we find out that 
the God who acts in the book of] ob is none other than the God of the 
patriarchs, the God known by his people as YHWH. The deity is so 
named several times in the prologue, the divine speeches, and the epi-
logue of Job. Whether Job is an Israelite is unclear. What is clear is that 
he is in relationship with the God oflsrael. 
Another remarkable thing about this passage is the designation of 
Job by God as "my servant" ('abdi). YHWH repeatedly calls Job "my ser-
vant" to the Satan and to Job's three companions (Job 1:8, 2:3, 42:7-8), 
three times in one verse alone (42:8), as if to emphasize Job's special 
relationship with God. The phrase "my servant(s)" in the mouth of God 
is not particularly rare in the Hebrew Bible; it occurs several dozen 
times. In all but one case, however, the people so designated are the 
elect, either the people oflsrael themselves, or specific individuals from 
Israel: Abraham, Moses, David, Isaiah, Zerubbabel, the prophets, the 
Davidic king.37 The only exception to this rule is the designation by 
God of Nebuchadnezzar as "my servant" in Jeremiah, a role the Babylo-
nian king is given not because he is one of the elect, but because God is 
using him as an instrument to punish the elect (Jer 25:9, 27:6, 43:10). 
Once he fulfills that role, God will punish him in turn (Jer 25:12-14). 
V , 
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The divine commendation of someone as "my servant" occurs sev-
eral times in the Bible in conjunction with language of election, par-
ticularly with the root bpr, "to choose": "You, Israel, my servant, Jacob, 
whom I have chosen, seed of Abraham, my friend; you whom I have 
taken from the ends of the earth and have called from its farthest 
corners-I said to you, 'You are my servant. I have chosen you. I have not 
rejected you'" (Isa 41:8-9).38 
Job, then, is in an extraordinary company. That God identifies him 
several times as "my servant" is no small matter. He is not, like Nebu-
chadnezzar, an instrument used by God for punishing the elect. He is 
himself one of the elect, a servant of God in the company of such no-
tables as Abraham, Moses, David, and Isaiah. Like these chosen ones, 
Job has a relationship with YHWH and he is singled out for special com-
mendation by the deity. 
This commendation is itself a kind of choosing. Out of all the 
people on earth, God chooses Job as the exemplar of righteousness, in-
tegrity, and piety: "There is no one like him on earth." God singles out 
Job for the Satan's attention. Whether that is a desirable thing or not is 
beside the point. God singles out Job for the Satan's attention and 
thereby God inevitably chooses Job for the test the Satan proposes. The 
commendation and the test are, in the logic of the book, inseparable, 
given the personage to whom God speaks. The Satan, the Accuser, will 
not take God's praise ofJob at face value: "Does Job fear God for noth-
ing? Have you not put a fence around him and around his house and 
around all that he has? You have blessed (beraktii) the work of his hands 
(ma'iifeh yiidiiyw) and his possessions overflow (piira1) in the land" (Job 
1:9-10). 
The Satan is describing Job's situation in terms reminiscent (again) 
of the stories of the patriarchs. God has blessed Job as he blessed the 
patriarchs, so that they (and those with whom they associate) acquire 
abundant wealth, wealth that "overflows" or "breaks out" across the 
land. 39 These blessings also echo the blessings promised in Deuteron -
omy to Israel itself, when they keep covenant with God. God will bless 
(zUi!biirek) the work of their hands (ma'iifeh yiidekii).40 
There are differences between Job and the patriarchs, of course. 
There is, for instance, no explicit call or covenant ceremony described 
in the book ofJob. Nevertheless, the echoes of election language in the 
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story of Job seem to indicate that when we meet him he is already cho-
sen, already elect, already in a covenant relationship with God. 
These allusions to Job as one of the elect cluster primarily in the 
prose framework of the book, the story of the so-called "patient Job."41 
There are parts of the poetic core of the book, however, which also de-
pict Job as one of the elect. Job's own self-descriptions in chapters 29 
and 31 are particularly instructive. 
In chapter 29, Job describes his former life, before calamity struck. 
He refers to his wealth only obliquely, but in terms evocative (again) of 
election. Describing his former existence,Job wishes for the days "when 
my steps were bathed in butter, and rocks (1ur) poured out for me rivers 
of oil (semen)" (Job 29:6). The only other place in the Hebrew Bible 
where rocks pour out oil is in Deut 32, in an account of God's election 
of Israel: 
But YHwH's portion is his people; Jacob his allotted inheritance. He 
found him in a wasteland, in an empty, howling wilderness. He 
encompassed him and cared for him. He kept him as the apple of his 
eye .... He set him on the heights of the land and he ate the produce of 
the field. He nursed him with honey from the rock and oil (semen) from 
the flinty rock (111r). (Dent 32:9-10, 13)42 
Job, like Israel, is beloved of God, chosen by God. Indeed, even more 
instructive than Job's description of his status or wealth is his descrip-
tion of his relationship with God: "Oh, that I were as in months gone 
by, as in days when God kept me; when his lamp shone upon my head 
and by his light I walked through darkness; when I was in the days of 
my prime, when the friendship of God graced my tent, when Shaddai 
was still with me and my children were around me" (Job 29:2-5). Job 
was in God's circle of intimates. God guarded him, watched over him, 
guided him. This is not the first time Job has spoken of his close rela-
tionship with the Almighty. In the midst of an anguished cry earlier in 
the dialogue, Job, like the psalmist of Ps 139, recalls the intimate care 
with which God "knit" (sdkak) him together in his mother's womb (Job 
10:11; Ps 139:13). God gave him life and showed him steadfast love 
(f;esed) (Job 10:12).Job hopes against hope for a time when God might 
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again care for him: "You would call and I-I would answer you. You 
would yearn for the work of your hands" (Job 14:15). 
Job is in relationship with the God oflsrael. Though this relation-
ship is not spoken of explicitly in terms of covenant,Job seems to know 
and follow God's mitz;'ot;;Yhave followed in his footsteps. I have kept 
his way and have not turned aside. From the commandment (mitzvat) 
of his lips I have not departed. I have treasured the words of his mouth 
more than my daily bread" (Job 23:11-12).43 His long oath in chap-
ter 31 describes in detail how he has followed God's mitzvot, including 
such biblical mandates as caring for the widow and the orphan (Job 
31:16-19), dealing justly with slaves/servants (Job 31:13-15), wel-
coming the stranger (Job 31:32), and not committing idolatry (Job 
31:26-28). There is no explicit mention of covenant in Job, but the 
book describes a relationship between Job and God that in many re-
spects mirrors the covenant relationship oflsrael and God. It is a rela-
tionship marked by fidelity, obedience, 9esed, and a certain amount 
of pain.44 
The Satan's accusation against Job-that Job fears God only be-
cause he gets rewarded for such piety-leads, of course, to the testing of 
Job. Will he still fear God if he loses everything? In the space of two 
short chapters, Job loses wealth, health, and all his children. The chil-
dren die as they feast at the home of the firstborn son. Janzen argues 
that the feast on "his day" is a birthday celebration.45 If so, then it is 
during the commemoration of the birth of the firstborn son-an event 
dear to the heart of any Israelite parent-that all of Job's children sud-
denly perish. 
The author of jubilees, as noted above, connects this testing of Job 
with the testing of Abraham in Gen 22. The texts commend them-
selves to such a connection. YHWH and the narrator extol Job as a God-
fearer (yi!ri!' Wohim) in the prologue (Job 1:1, 8; 2:3) and the Satan 
responds by questioning that very characteristic: "Does Job fear God 
for nothing?" At the end of Abraham's terrible test, God commends the 
same attribute in him: "Now I know that you are a God-fearer (yi!re' 
·'elohim), for you have not withheld your son, your only son, from me" 
(Gen 22:12). There are a number of other lexical connections between 
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the Akedah and the prologue of Job that suggest the former may have 
shaped the composition or editing of the latter.46 
There are, of course, significant differences between the two stories. 
It is Abraham's obedience that is tested as much as (or more than) his 
faith.47 Will he carry out God's unthinkable command? Job, by con-
trast, is not asked to participate in the destruction of his children. At 
the same time, Abraham does not, in the end, lose his beloved son. Job 
does, along with all his other children. It is not Job's obedience to a 
command, but Job's reaction to these losses that will be the answer to 
the test. 
Still, the connections between the two stories run deep. Both sto-
ries describe a fearsome part of life with God. For both Abraham and 
Job, being chosen by God leads not to a trouble-free existence, as the 
Satan asserts, but to terrible tests of their faithfulness. Do they fear God 
only for what they get out of the relationship? Do they fear God above 
all else? Will they trust God despite all evidence to the contrary? 
The trials of Abraham and Job, then, point to an essential feature 
of the doctrine of election: those chosen by God bear a special 
responsibility-the responsibility to abide in relationship with God, to 
persevere in that relationship through good times and bad, not to give 
up or turn away even when God appears to be other than just, loving, 
and faithful. Davis writes of the designation of Job as tdm: "The person 
of integrity [tummd] is ... humble and resilient in faith ... responsive to 
the God who is free to change the terms of the relationship and the 
conditions under which faith must be practiced."48 
To say that the elect are called to persevere in relationship with 
God is not to say that the elect are to be quietists.Job is anything but a 
quietist! He, like Jacob/Israel and the nation named for him, wrestles 
with God. Like the psalmists and the prophets, he laments. He holds 
on to God with one hand and shakes his fist at God with the other: 
Am I the Sea or the Dragon, that you place a guard over me? .... 
What is humanity, that you magnify them, 
that you pay attention to them, 
that you visit them every morning, that you test them every moment? 
Will you not turn your gaze away from me? 
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Will you not leave me alone long enough for me to swallow my spit? 
(Job 7:12, 17-19)49 
Though he slay me, though I have no hope, 
I will defend my ways to his face! (Job 13:15)50 
Grant me two things, then I will not hide from your face. 
Remove your hand far from me, 
and do not make dread of you terrify me. 
Then call, and I will answer. Or I will speak, and you reply to me. (Job 
13:20-22) 
Job, like Israel, holds on to God. He does not let God off the hook, in a 
kind of misguided piety; but neither does he give up on God. Begin-
ning in chapter 7, he addresses God directly, hurling harsh accusations 
at God while at the same time staying in relationship with him. For 
this, he is commended at the end of the book by YHWH himself: 
After YnwH had spoken these words to Job, YHwH said to Eliphaz the 
Temanite, "I am angry with you and with your two friends, for you have 
not spoken to me rightly, as has my servant Job. Now take for yourselves 
seven bulls and seven rams and go to my servant Job and offer them as 
a burnt offering for yourselves. Job my servant will pray for you, for I 
will regard him and not deal with you according to your folly, for you 
have not spoken to me rightly, as has my servant Job." (Job 42:7-8) 
The preposition Jelay in these verses is translated by all major English 
translations not as "to me," but as "about me." There are two problems 
with that translation. The grammatical problem is that ·'elay is used two 
other times in verse 7 with verbs of speaking, and each time it plainly 
means to speak "to" someone, not "about" someone. The literary prob-
lem is that Job has just admitted a few verses earlier that he spoke 
"without understanding, of things too wonderful for me which I did 
not know" (42:3); and God earlier had chastised him for "darkening 
counsel with words lacking knowledge" (38:1). How is it that Job is 
now commended for speaking "about" God rightly? It may well be that 
102 Kathryn Schifferdecker 
this discrepancy is due to the combining of two different stories in the 
book, the story of Job the Impatient, who is chastised for his com-
plaints, and the story of Job the Patient, who is commended in the pro-
logue and epilogue. 51 If one takes seriously the final form of the book of 
Job, however, another explanation has to be found. I argue that YHwH 
commends Job in the end not necessarily for what he said about God-
Job admits that he spoke without understanding-but for the fact that 
he spoke to God, something his companions, for all their pious speak-
ing about God, never did. They were enthusiastic theologians; they 
spoke at great length about God. They even advised Job to pray, but 
they themselves never spoke directly to God. They never once inter-
ceded for their suffering friend. For their folly, it is Job who finally in-
tercedes for them. 
The elect, including Job, are called to a relationship with God of 
integrity and faithfulness. Such faithfulness entails obedience, but it 
also demands a certain amount of chutzpah.52 It involves neither pas-
sivity, on the one hand, nor apostasy, on the other. The long history of 
Israel's relationship with God makes that clear. Abraham,Jacob, Moses, 
the prophets, the psalmists-all are bold to argue with God, to wrestle 
with God, while always remaining in relationship with God.Job, with 
his bold claims against God, claims which are spoken directly to God, 
falls into that long line of the elect. 
JOB AS DYING AND RISING ISRAEL 
We have spoken ofJob as patriarch an<l ofJob as one of the elect. It re-
mains to be seen how Job fits into the pattern of death and resurrection 
that so informs Israel's story of election. 
Let us begin with two telling passages from the Pesiqta Rabbati. ln 
the first (26:7),Jeremiah comforts "Mother Zion," who is in mourning: 
"Your chastisement is like Job's chastisement," says the prophet. Just 
as Job lost sons and daughters, silver an<l gold, so did Zion.Just as Job 
was cast on a garbage heap, so has Zion become a garbage heap. None-
theless, just as God turned back and comforted Job, so God will do for 
Zion as well, restoring her children and her prosperity. 
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The second passage, too, compares Job and Jerusalem (Pesiq. Rab. 
29/30A:7). The homily is based onJer 30:14: ''All your lovers have for-
gotten you. They do not seek you out, for I have struck you with the 
wound of an enemy." The homily goes on to say: "The words 'the wound 
of an enemy {"oyeb)' are to be read 'the wounds of Job ("zyob)."'The rab-
bis then equate Jerusalem's troubles with Job's: both are attacked by 
Chaldeans; both are struck by fire; both are punished by the hand of 
God; neither is shown pity. Nevertheless,just as Job received in the end 
twice as much as he had lost, so Jerusalem will be given a double portion 
of comfort: "'Comfort, 0 comfort my people,' says your God" (Isa 40:1). 
These two portions of the Pesiqta Rabbati trace the fundamental 
biblical story of death and resurrection in the life of Israel and in the 
life of one who may be seen as a personification of Israel: Job the elect, 
one who is chosen by God and who suffers precisely because of that 
chosenness; but one who is in the end restored to new life by that 
same God.53 
That Job goes through a kind of death is abundantly clear in the 
book. "Naked I came from the womb of my mother and naked I shall 
return there. YHWH gave and YHwH has taken. May the name of 
YHWH be blessed" (Job 1:21).Job frames his immense losses in terms 
of birth and death, for-as most scholars note-"there" (fiimd) cannot, 
of course, be his mother's womb, but the womb of earth; that is, the 
grave. Job uses the same word (fiim) for the grave in his first speech of 
the dialogue, the curse on the day of his birth: "There the wicked cease 
from turmoil, and there rest those whose strength is gone .... Small and 
great are there, and the slave is free of his master" (Job 3:17, 19). 
Intermittently through the dialogue, Job continues to wish for the 
grave and/or describes his existence as though he were already there: 
My body is clothed with maggots and dust; 
my skin scabs over, then oozes again. 
My days pass faster than a weaver's shuttle; 
they come to an end without hope. (Job 7:5-6) 
Why did you bring me out from the womb? 
Would that I had died and no eye had seen me. 
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Would that I were as ifl had never been, 
carried straight from womb to tomb. (Job 10:18-19) 
My spirit is broken; my days are extinguished. 
The graveyard waits for me. (Job 17:1) 
Job has lost everything. Death engulfs his life, and he is left naked, 
bitter, and despairing. Loss of family and possessions, physical affiic-
tion, the betrayal of friends, the (perceived) betrayal of God-all these 
lead Job into a kind of death, out of which he laments as bitterly as 
Zion bereft of her children. 
And yet, there are moments in Job's speeches of inexplicable hope, 
or at least something akin to hope.54 One of those moments is particu-
larly striking, as in it Sheol plays a strangely positive role: 
0 that you would hide me in Sheol, 
that you would conceal me until your anger has passed, 
that you would appoint for me a time and then remember me! 
If a man dies, will he live again? 
All the days of my service I would wait until my release comes. 
You would call and I would answer you; 
you would yearn for the work of your hands. (Job 14:13-15) 
This is a short-lived hope. A few verses later, Job bluntly says, 
"Water wears away stone, and torrents wash away soil. So you destroy a 
man's hope" (Job 14:19). Still, thatJob can imagine a time,in or beyond 
the grave, when God might "remember" (zcikar) him, is testament to a 
hope (however faint) that defies the evidence of his present circum-
stances. As it turns out,Job's hope is fulfilled. As with Noah, that other 
great paragon of righteousness, God's "remembering" ofJob will lead to 
new life and a renewed relationship (Gen 8:1).55 
The most famous expression of hope in Job's speeches is also one of 
the most difficult to translate. "I know that my Redeemer lives and at 
the last he will stand upon the dust," declares Job (Job 19:25). What 
follows in verses 26-27 has been taken by some scholars as a nascent 
belief in resurrection; by others as a desperate wish for vindication in 
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this life. While the latter seems more likely in the context of the book, 
what is clear is that Job hopes to see God. "After my skin has been de-
stroyed, in my flesh I shall see God, whom I shall see for myself. My 
eyes will see, and not another's" (Job 19:26-27a).56 Again, though not 
in any way that he expected, his hope is fulfilled. After God speaks 
from the whirlwind, Job confesses, "By the hearing of the ear I had 
heard of you, but now my eyes see you" (Job 42:5). 
In what way has he "seen" God in the whirlwind speeches? He has 
seen God's vibrant, wild, and beautiful creation, in which creatures in-
different and inaccessible to humanity are given a place in God's world 
and allowed to be what God has created them to be. He has seen the 
primal, inexorable power of procreation active in the world, contrary to 
his own curse on creation in chapter 3. He has seen God's obvious pride 
and delight in exactly those forces outside of humanity's control: the 
sea, the wild animals, Leviathan.57 He has seen, in other words, life-
life in all its many and varied forms, created and sustained by God. 
This response by God to Job's situation has given rise to much dis-
content on the part of readers, and to doubts about the literary integrity 
of the book.58 Nevertheless, in the final form of the book, it is clear that 
the divine speeches lead to a transformation in Job. He proclaims that 
he has seen God; he acknowledges that he did not speak with under-
standing; he offers sacrifices for his distinctly unhelpful friends. Most 
strikingly, he chooses to live again. Such might not have been the case, 
but in the end Job (and his wife) choose to live again. That is, they have 
more children, even knowing the pain that such an act entails.59 Job 
chooses to live again, and to live in such a way that he mirrors God's 
way of ordering the world. He gives his daughters names to celebrate 
their incomparable beauty and he gives them an inheritance along with 
their brothers (Job 42:14-15). Davis writes of these verses: 
The anxious patriarch who once feared the possibility of his children's 
sin now takes revolutionary delight in their beauty. These final odd 
details are far from gratuitous-or, in a deeper sense, they are entirely 
gratuitous, and that is exactly the point. In this unconventional style of 
parenting we see how deeply Job has comprehended and adopted as his 
own the principle that underlies God's mifpdf: the freely bestowed 
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delight that is in fact the highest form of causality in the universe, the 
generosity that brings another into free being.60 
Job chooses to live again. In the speeches from the whirlwind, God 
calls him out of his death-like existence into life again, with all of its 
risks and rewards. Such renewed life after unfathomable suffering can 
legitimately be spoken of in terms of resurrection.61 Job's story partici-
pates in that fundamental biblical movement from death to resurrec-
tion. To be sure, the book does not speak explicitly of resurrection from 
the dead, as the later rabbis (and Christians) understood resurrection. 
Nevertheless, it speaks of reversal and restoration, "the possibility ... of 
redemption after unspeakable tragedy."62 
Job dies "old and full of days," surrounded by four generations of 
descendants. His earlier visions of a gloomy end in Sheol are not ful-
filled. On the contrary, he is among those who die contented after a 
long and fulfilling life. In this, too, he mirrors the elect. Abraham and 
Isaac die "old and full of days." Jacob dies surrounded by his descen-
dants. Such fortunate deaths are signs of God's favor. 
Job's story of new life after terrible tragedy, a story that mirrors Is-
rael's own, contributes to that trajectory in the Hebrew Bible that even-
tually leads to the doctrine of the resurrection of the dead. Levenson 
writes of the restoration of Job as envisioned by his friends; though not 
resurrection of the dead, "[i]t is a reversal nonetheless, the replacement 
of despair with hope, of gloom with shining light. It was such a reversal 
in the same direction, a restoration in the same direction, that the rab-
bis (along with their Pharisaic antecedents and Christian contempo-
raries) expected in the future resurrection of the dead."63 
Given Job's story and the resonance it must have had with those 
steeped in the biblical tradition, it is perhaps not surprising that the 
LXX translator(s) of Job added this detail to the end of the book: ''And 
Job died, old and full of days. And it is written that he will rise again with 
those whom the Lord raises up." 
According to this ending, Job-prototype of Israel, chosen of 
God-will, like Israel, be drawn finally out of death into life. Such an 
interpretation is true not only to this particular story of Job but also to 
the larger biblical narrative of which it is a part. It is not an easy thing 
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to be one of tl1e elect, to be sure. With election come severe trials, ac-
cording to Job and to the whole biblical tradition. Nonetheless, with 
election comes also a relationship with the God of Israel; and that 
God-according to the faith communities born out of the biblical 
tradition-is a God oflife, who is faithful even until death, and beyond. 
NOTES 
I have learned an inestimable amount-about the Bible, about theology, about 
teaching- from my former teacher and advisor,Jon Levenson. In particular, his 
erudite and profound exploration of themes of death and resurrection in the He-
brew Bible has informed my own reading of the biblical texts, including the book 
of Job. I count myself very fortunate to have been among his students, for whom 
he is not only a superb teacher, but also a wise and generous mentor. I am privi-
leged to be among those offering essays in honor of him. 
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